The project aimed to develop an anthropological account and analysis of the embodiment of religious imageries embraced by modern-day Catholic pilgrims who come to worship in shrines located in the region of Subcarpathia (Polish: Podkarpacie). We explored the ways in which certain physical and material practices influence the nature of religious imageries. In particular, we were interested in how religious elites moderate such practices in a top-down fashion and how pilgrims influence the specific nature of those practices from the bottom up.
Our project relied on Thomas Csordas's theoretical paradigm of embodiment, which was developed to move social research beyond the dualistic opposition of body and mind. Csordas's concept of embodiment as an anthropological paradigm (defined as a "consistent methodological perspective") is an approach inspired by Merleau-Ponty's phenomenology of perception and Bourdieu's discourse of practice. 1 In that paradigm, the body is not viewed as an object, but rather as "an integral part of the perceiving subject." Accordingly, "on the level of perception it is not legitimate to distinguish between mind and body." 2 The concept of embodiment is predicated on the notion that the body and the mind should be treated as a single and and treated the body as the perceiving subject and the source of acts of perception.
Although every perceiving subject may objectify his or her own body, bodies are usually treated as an integral part of the self. The body is present with us in the world from the very beginning, and the physical ways in which it conditions us (such as our upright posture), as well as the intentionality of our perception, play a part in the way we shape cultural objects and recognize them as such. 5 By applying
Merleau-Ponty's insights to the role of the body in creating religious imageries, we might say that the body should not be treated as "a sign about something else"-instead, scholars should "scrutinize the ways in which it can be the very medium of meaning-making, the site of religion, not only signification."
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But how can one gain proficiency in this assessment? And how does the process of perception come to objectify the meaning behind the practices that the body engages in? To answer those questions, Csordas looks to Bourdieu's theory of the habitus, where the body is the "principle generating and unifying all practices," and consciousness is "the body projecting itself into the world." 7 In a sense, the habitus is a matter of the body: the habitus and the socially conditioned body are one and the same thing, since the body acquires competencies that only make sense in the social environment in which the body acquired them. Thus defined, the paradigm of embodiment provides us with conceptual tools to identify the practices that objectify experience and shape epistemological attitudes, but which often remain unrealized. According to Bourdieu, social practice is governed not by conscious and stable rules, but rather by practical patterns that, in some situations, may remain hidden from their owners. 8 This applies to practices perceived by social actors as subjective (in our research project this could be the sense that one has experienced divine grace or witnessed a miracle), which in Csordas's theory are treated as practices that are not only preobjective and preabstract but also culturally conditioned and expressed by the "socially informed bodies" of believers in a given religion. people whether a certain religious practice gets perpetuated according to the "old ways" (the word "old" here being obviously a subjective opinion of the social actors rather than some objective measure of time), or whether it should be modified, or perhaps even discarded. The scenery of the shrine and its surroundings, including the religious images present in the church, will also have an impact.
In modern anthropology, there is a growing interest in redefining the discipline's fundamental object of study. The study of human culture and activity is no longer split into "matters of the body" and "matters of the mind. subdisciplines, and it has been taken up by Polish anthropologists who put the human body, and the processes of embodiment, at the center of their research interests. 16 In world anthropology, concepts related to the body and to embodiment have been widely applied to anthropology of religion.
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Nowadays, anthropology of religion increasingly tends to move away from defining religion in terms of faith (a system of beliefs) in favor of a growing interest in emotion, which has resulted in a focus on the nonverbal, somatic, and material spheres of religious life. One of the most frequently cited critiques of the anthropological categories once used for studying religion is Rodney Needham's classic
Belief, Language and Experience (1972 anthropologists. Accordingly, the aim of our project was not to enquire into the nature of religious experience. Instead, we sought to revise the categories of sensory religious experience (Polish: sensualizm) by reflecting on the behaviors and forms of religious expression in pilgrims. 36 We studied how the requirement to engage in certain physical actions (gestures and behaviors that may be more or less physically strenuous depending on the type of the pilgrimage) shapes religious imageries.
Because pilgrimages compel believers to engage with the place of veneration in an intense, physical manner, the body becomes the medium of religious experience, as well as of the given range of religious expression available in a given religious environment. At the same time, we show how believers themselves shape those embodied religious imageries. protestant perspective, an approach that in Poland has produced a series of questionable value judgements concerning nonelite religiosity, reified and defined as "folk religion" (religijność ludowa). 37 Polish ethnology has associated similar forms of religiosity with a series of negative stereotypes, indicating their "inferiority" relative to the official and canonical forms of religiosity. In that approach, the use of sensory religious practices that rely on material vehicles of the sacred and the inability of provincial Polish Catholics to explain the meaning of their ritual practices in a discursive fashion were both seen as indications of a defective epistemology.
ANTHROPOLOGY OF RELIGION IN POLAND
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That epistemological approach underwent an apparent revision when Joanna Tokarska-Bakir proposed the concept of "folk-type religious practice" (religijność typu ludowego). 39 However, that departure from genetic criteria to embrace a more descriptive, content-based approach did not go beyond the level of appearances (though the concept was supposed to apply to practices found in all social classes, it nonetheless appeared that its ideal type was strongly connected to the stereotypical idea of Catholic peasant culture in the first half of the twentieth century).
Similarly, we believe that the category of "non-differentation" (nierozróżnialność), which Tokarska-Bakir proposed in lieu of the concept of "sensuous folk religiosity" (sensualizm ludowy), is not theoretically productive. 40 Nondifferentiation, meaning an attitude whereby the signifier and the signified of a religious image are treated as identical, is at best one possible form of sensory contact with the sacred. That being so, we consider it questionable that this form of belief is "not a secondary phenomenon of religious experience but the foundational component which makes religious experience possible irrespective of the diversified religious consciousness, which subsequently reflects on the consequences of this lack of distinction." Catholicism. This Polish messianism is linked to the country's troubled history, which included three waves of foreign partitions in the eighteenth and nineteenth centuries, followed by war and communism in the twentieth. We agree with José
Casanova that Poland's location on the "front line" of geopolitical tensions had a major influence on this merging of religious and national elements within the country's cultural identity. and who find it distasteful that Christianity is used by some to promote a nationalist ideology. At the other end, we find those Polish Catholics who embrace the messianic ideology and who view national ideas as a major and inalienable part of Catholicism.
As a result, Polish society is experiencing a growing polarization. The effects of that process have also had an impact on our research, as we oftentimes received widely divergent reports about Catholicism and Catholics from our respondents.
In the area where we conducted our studies, we came across people who believed that their bodies and souls needed to be healed by the Holy Spirit and who yearned to experience the presence of the Holy Spirit in their own bodies.
Those people viewed themselves as sinful and weak, but some of them were also unenthusiastic about religious people they knew personally, whom they dismissed as holier-than-thou types. Those ideas about Polish people as a national community are often idealistic: good deeds of individuals are projected as representative of the nation as a whole, whereas crimes or misdemeanors tend to be dismissed as isolated incidents. Differences of opinion arise in terms of attitudes toward local communities. Some of our respondents were able to discuss the past of their own locales in nuanced and critical ways and did not shy away from shameful historical events; others glossed over or repressed inconvenient facts. Importantly, the ways in which our respondents conceptualized their own individual selves, their local communities, and their nation as a whole were strongly tinged by Catholic religion as reflected in Catholic values, including current developments and journalistic interpretations.
PROJECT FINDINGS IN SUBCARPATHIA
The articles in this issue are our contribution to research on Polish Catholicism.
They paint a picture that's rich in ethnographic detail and more varied than the usual messaging mediated through journalism. As we joined our respondents on pilgrimages, held conversations, and engaged in social interactions, we got a chance to know them better and to provide a counterweight to the scholarly and journalistic analyses that may lack the human element of face-to-face contact.
What we found particularly notable in the region of Subcarpathia was the way We were also interested in the relations between the devotees and the priests, many of whom enjoy considerable respect and authority. Some of our respondents argued that inviting a priest to one's house was like taking God under one's roof. Others believed priests to be somewhat lukewarm or even lazy and needed encouragement to get involved in various initiatives promoted by their own parishioners. In practice, priests (and parish life in general) often remain under a strong influence from female religious leaders, who are oftentimes more motivated and determined than priests in achieving their religious objectives: organizing pilgrimages, introducing new objects of religious veneration to churches, maintaining records of miraculous divine interventions, or educating young people (religious socialization).
Also important as a context for our research is the fact that the region under discussion occupies cultural, ethnic, and religious borderlands. This presumably boosts the need to emphasize differentiation in the face of significant others, mainly members of different religions in the neighboring towns and villages, mostly Ukrainians. On the one hand, the local communities had worked out a strategy of peaceful coexistence that goes back to the interwar period. On the other hand, World War II and the period of postwar unrest and violence were both marked by traumatic events that caused pain and suffering on both sides of the divide, including exterminations of entire villages. This situation still remains unresolved, weighing heavily on mutual relations. Only one member of our team, Iuliia Buyskykh, did research in communities that were mixed in terms of religion and nationality.
In her article, Buyskykh describes the ways in which both sides in those structurally difficult conditions have sought to maintain peaceful relations based on "everyday diplomacy." She uses that term (proposed by Magnus Marsden, Diana Ibañez Tirado, and David Henig) to demonstrate three separate ways in which the concept gets implemented: forgiving, forgetting (or trying to forget mutual grudges), and feigning (or pretending that the Polish-Ukrainian relations are good). She also describes her own unpleasant experiences as a researcher as she faced suspicions of spying for the Russians, disloyalty, and hidden agendas.
According to Buyskykh, one reason the local mixed community continues to struggle in dealing with the problematic memory of Polish-Ukrainian relations during
World War II and in the aftermath of the war partly boils down to the current efforts toward the "management of historical policy" by Poland and Ukraine, and to the respective public discourses on "national heroes." As a result of those recent policies, an atmosphere of mistrust is growing between the Polish and Ukrainian populations in borderland areas, fueling mutual grudges and resentments. This made for a difficult research environment but, as Buyskykh notes, "We act as mediators between various local actors, and the texts we produce are aimed at mediating between the communities we study, academia, and broader audiences." This is the perspective we sought to maintain in our articles as we explored the beliefs and attitudes of the social actors we met in our project.
